and actual individual or community transmitters of such traditions in early medieval Christendom become historically progressively difficult to detect and identify. However, what could be defined as proto-Gnostic, Gnostic-like, Gnosticizing, dualist and semi-dualist notions and elements stemming from such traditions were conserved in a number of pseudepigraphic works of early Jewish and Christian provenance which were circulated among diverse Christian milieux in late antiquity. Amid the theological and Christological controversies in the early medieval East Christian world, despite being censored and ostensibly forbidden by the evolving ecclesiastical elites, such pseudepigraphic texts were preserved and maintained their circulation in a variety of East Christian settings -whether in sectarian, heterodox, monastic or learned circles. In appropriate circumstances such notions and narratives in apocryphal works could trigger revivals of related attitudes through the simple borrowing of their themes or through creative exegeses spreading from these works to the canonical scriptures, with all the potential for the formulation of new heterodoxies and heresies.
The historical evidence of the beginnings and evolution of medieval Christian dualism is admittedly fragmentary and has attracted numerous scholarly controversies but after decades of text critical work on the relevant primary sources it can be concluded that its rise was signalled by the emergence of Paulicianism in the complex and tense religious world of early medieval Armenia. In the course of the centuries following the start of the process of its Christianization in the early fourth century Armenia had become the arena of the political and religious contest of the two great imperial rivals of late antiquity, the Christianized East Roman (Byzantine) and Sasanian Persian empires. There are some indications that with the introduction and progress of increasingly harsh anti-heretical (especially antiManichaean) legislation in the Christian East Roman empire, Christian dissident groups, labelled heterodox and heretical by its institutionalized clerical elite, felt compelled to seek refuge in Armenian lands. In addition the rise and spread of Paulicianism needs to be considered against the background of the characteristic tensions and peculiarities in the early medieval religious climate in Armenianspeaking areas in the Caucasus and eastern Asia Minor. Due to the very fragmentary nature of evidence the early phases and fortunes of the Paulician movement are extremely obscure, making is very difficult to reconstruct their basic outlines.
There is sufficient evidence, however, that Paulicianism began to spread in Byzantine-ruled Anatolian areas early in its history and enjoyed some periods of toleration under the Byzantine iconoclastic emperors. In the following centuries the movement posed some serious problems for the Byzantine secular and ecclesiastical authorities, being predominantly approached and treated by the latter as a revival of Manichaeism -by that time accusations of Manichaeism in Byzantium were used not only against actual or alleged Christian heretics but also to stigmatize religious and political adversaries. Indeed Byzantine descriptions of Paulician doctrines as "Manichaean" and dualist have provoked intense and ongoing debates regarding the origins of Paulician teachings and religious observances.
Apart from asserting that the Paulicians adhered to emphatic iconoclasm and rejected the sacraments, prerogatives and hierarchy of the normative church, Byzantine polemical works consistently described the Paulicians as outright Manichaeans and attributed to them the radical dualist doctrine of two gods or principles, the evil creator of the present material world and the good God of the future world. The Paulicians are also described as professing Docetic Christology, according to which Christ's incarnation was proclaimed illusory and the Virgin Mary was praised not as the mother of Christ but as the heavenly Jerusalem 1 . However, differing readings of references to the Paulicians in Armenian and Byzantine sources have lead to conflicting conclusions as to whether they were originally dualist or embraced dualism later in their history 2 . Assigning priority to the Armenian sources, Nina Garsoïan has strongly challenged the influential view that Paulicianism originated as a dualist heresy, presenting arguments in her wide-ranging reassessment of Paulician history and teachings that both the dualist and Docetic doctrines represent late developments in the Paulician movement, which occurred during its Byzantine period and on Byzantine soil 3 . However, this reappraisal of Paulician religious evolution has not succeeded in explaining convincingly the timing and cause of such posited Paulician doctrinal reorientation in Byzantium; indeed its proposal for a secondary dualist reformation within Paulicianism as well as its bridging of the sources for the heresy has itself met sustained and broad criticism Byzantine reports of Paulician teachings reiterate they professed dualism between the recognized creator-god and ruler of this world and the concealed god of the world to come (who could be seen as lord of heavens). These reports have triggered lengthy and persisting scholarly and theological debates have persisted the veracity of their allegations and whether such dualist teachings could have derived from Manichaean, Marcionite or other dissenting Christian groups' influences 5 . It is also wholly, if not more plausible that the formulation of the Paulician dualist version of Christianity was not the consequence of an actual heretical chain of transmission of ideas but was developed independently through a spiritualist and allegorical reading of the New Testament in sixth-seventh century Armenian sectarian milieus, its dualist element being influenced directly or indirectly by the various dualist survivals still active on the religious scene of late antique and early medieval Armenia, ranging from Zoroastrian to Christian heterodox and possible Gnostic-related residues 6 . Although it still abounds in major gaps and uncertainties, the history of the rise of the Paulician movement in Armenia, its expansion in Byzantine Anatolia and the re-settlement and migrations of Paulician communities in the Balkans and their later evolution there provides some very valuable evidence of the nature and dynamics of the development, expansion and suppression of religious dualist heterodoxy and heresy along the Caucasus -Anatolia -Balkan axis. The evolution of medieval Christian dualism entered a new, crucial stage with the rise of the Bogomil heresy in the first half of the tenth century in the newly and to some extent re-Christianized central and eastern Balkans. Medieval Orthodox polemicists tended to apply to Bogomilism the heresiological cliché of "Manichaean heresy" or to define it as a combination of earlier heresies -such perceived combinations could involve admixtures of Manichaeism and Paulicianism, Paulicianism and Massalianism or else Manichaeism and Massalianism 7 (condemned as heretical, Massalianism, with its characteristic anthropological dualism had followed a similar trajectory of diffusion from north-east Mesopotamia to Syria, Armenia and Asia Minor). Such clear-cut heresiological definitions of Bogomilism can be extremely misleading but sometimes have been adopted in earlier scholarship in which the direct influences of earlier Manichaean, Marcionite or separate Gnostic traditions were also variously assumed to have their impact on the formation of Bogomil dualist teachings 8 . The most recent and evolving trends of research into the accelerated process of the formation of Slavo-Byzantine Orthodox theology, culture and learning in the late ninth and tenth centuries, as developed by the Ohrid and Preslav literary schools of the newly Christianized Bulgarian kingdom, however, have made available more material, and presented strong arguments suggesting that the conceptualization and elaboration of Bogomil theological dualism owes much to this diverse process. Significantly, not only were the scriptures translated in a language sufficiently close to the vernacular, but the wide-ranging translation and diffusion of ostensibly censored pseudepigraphic texts also took place during its initial phases 9 . By the early eleventh century Bogomilism had penetrated Byzantine territories in Anatolia and was to spread further into peninsular Greece, the west- ern Balkans (particularly in Dalmatia and Bosnia). In the period of the crusades when the contacts and interchange between Eastern and Western Christendom greatly intensified, Bogomilism reportedly made missionary advances further to the west. While it is still impossible to establish a detailed picture of the interrelations between Bogomilism and the early Cathar communities in western Europe, a number of Western sources refer to a formative missionary and theological impact Eastern Christian dualists on early Catharism. The nature and extent of this impact (or even it existed at all) has remained the subject of vigorous and ongoing scholarly debate, which has acquired further topicality following some very recent studies, questioning the existence of a coherent dualist doctrinal system and organizational structures and hierarchy among groups labelled as 'Cathar' in Catholic polemical and historical sources 10 .
Original Bogomil dualism had a monarchian or moderate character which clearly contrasted with the mature Paulician radical dualist dogma of the two principles, the evil creator of this world and the good Lord of the world to come. The cumulative evidence of a number of primary sources indicates that by the last three decades of the twelfth century both Bogomil and the related Cathar dualism divided into two strands, a monarchian and a radical trend, which advanced different versions and narratives of Christian dualism (while the existence of intermediary forms of dualism or more monistically-inclined Bogomil groups and theologians should not be dismissed).
All versions of Bogomil and Cathar dualism had a strongly anti-cosmic, anti-somatic character. Significantly, in the accounts of both versions of Bogomil and Cathar dualism one may detect notions and narratives, variously related, for example, to apocryphal embellishments of the Genesis creation and flood stories, apocryphal and heretical satanologies and Christologies, etc., that cannot be discovered in the teachings of anti-ecclesiastical and heretical movements preceding the emergence of Bogomilism and Catharism but can be found in the various pseudepigraphic works that came to be translated and circulated in various Slavo-Byzantine contexts and milieus before and during the formation and evolution of Bogomil dualist theology 11 . It was from such pseudepigraphic works like 14 that Bogomilism appropriated and developed some of its most important notions which later became influential in western Catharism such as its multi-heaven cosmology, crucial features of its diabology, elements of its cosmogony and a number of eschatological traditions.
This brief introductory survey on the state of research on the types and provenance of pseudepigrahic works and the patterns of their impact on medieval Christian dualism were essential for providing the necessary religio-historical context for the discussion of the roots of its notions and narratives of biblical Paradise. Accounts of and polemics against moderate Christian dualism in medieval Eastern and Western Christendom generally focus on its tenet of the Devil (otherwise a secondary and inferior agency to God the Father) as a maker or architect 1884, p. 67-81. The subsequent discoveries of more manuscripts belonging to both recensions led to a continuous textual debate focused on the problem which one of two is closest to the original Slavonic translation of the apocalypse and occasionally, whether there exists a third intermediate version. . Accordingly such accounts can emphasize the role of the Devil as a creator of paradise as in the case of the important source on eleventh-century Anatolian Bogomilism (and related groups), Euthymius of Peribleptos' Epistola
16
. The creation of Paradise and its position in the structure of the visible cosmos in such reported moderate dualist teachings is brought thus into the framework of a tradition of biblical exegesis in which, as in earlier Gnostic traditions, the Creator, the God of the Old Testament is identified as an inferior demiurge and reveals that above him there exists an invisible Father, against whom he raises a revolt in heaven.
The attribution of the creation of Paradise to this inferior biblical demiurge, represented as a secondary "satanic" power, is highlighted in the Bogomil apocryphon, Interrogatio Iohannis (the most detailed and significant internal source of medieval moderate Christian dualism) 17 where it is generally synchronized with the other Creator's feats in Genesis 1-2. As with the other biblical acts of creation ascribed to the secondary "satanic" power in the Bogomil apocryphon, the fashioning of Paradise occurs in the wake of Satan's fall from heaven to the firmament following his rebellion against the Father. As in earlier Gnostic systems, Interrogatio Iohannis lays a special emphasis on its rendition of the Genesis Garden of Eden narrative and its theodicy, the Edenic fortunes of the first human couple, the identity of the Edenic serpent who tempted Eve to eat the forbidden fruit of the Tree of Knowledge of Good and Evil and the nature of the Tree itself 18 for intercourse with Eve and they begot together the 'children of the devil and of the serpent' and Satan's reign, itself dependent on procreation, would last until the consummation of this age 24 . The Devil's creation of Paradise, his seduction of Eve and infecting Adam with a lust for debauchery (leading to procreation) represents a crucial stage of his designs to imprison the divine substance in humanity in matter (at an earlier stage of the anthropogonic process he condemned the angels of the first and second heaven to suffer bodily imprisonment in mortal, respectively male and female, forms 25 . By introducing (and enacting with Eve) longing for sin and lust for debauchery into Paradise, Satan fortifies humanity's exile in matter. The relation of this "satanic" Eden's relation to the creation and structure of the physical world is defined by its central role in this process of imprisoning the protoplasts in the flesh and magnifying humanity's plight by subjecting it to the catastrophic (for its spiritual substance) chain of procreation.
The Paradise episode of Eve's seduction by Satan is also briefly recounted in the very important twelfth-century polemical source on contemporaneous moderate dualist Bogomilism, Euthymius Zigabenus' Panoplia Dogmatica
26
. In Zigabenus' account Adam and Eve were envisaged as being created in a kind of cooperation between Samael/Satanael and God (their bodies were moulded by the former but received God's breath of life). Satanael (Samael) became jealous of them and started to plot against their descendants, thus making his first breach in his contract with God concerning the creation of man and the fortunes of his generations. Again through the medium of the serpent (into which he slipped) he deceived and seduced Eve and she begot from him twins, Cain and his sister Calomena, while Abel is born after her later human union Apart from the earlier and already discussed Jewish and Gnostic traditions, the theme of Eve's seduction by an inferior demiurge, Satan (or Samael) in paradise is also present in 2 Enoch 31, 6 in which Satanael (to be transformed in Satan) begins to plot against Adam, enters paradise and seduces Eve 29 . Unless this narrative represents itself a Bogomil interpolation, given the fact that 2 Enoch served as an important source for Bogomil teachings, this diabological section in 2 Enoch certainly would have influenced or reinforced the Bogomil preoccupation with and elaboration of this Paradise theme. Furthermore, the association between the Devil, a tree in paradise (whether the tree of the knowledge of good and evil or some other tree) and the sin of Adam and Eve seen as related to lust or sexual union is present in the Slavonic version of 3 Baruch 4, 8 where Satanael plants in paradise the vine which is defined as the tree through which the serpent seduced Adam and Eve and was also the sinful desire that Satanael spread over them 30 (the Greek texts of 3 Baruch also identify the tree that deceived Adam with the vine but lack the theme of tree as a sinful desire).
A 34 . According to article 12 of the list, the Tree of Knowledge of Good and Evil was envisaged as a woman and after Adam sinned with her, was expelled from Paradise -this belief could have been indeed ascribed to the Bosnian noblemen on the basis of inquisitorial records of earlier medieval dualist teachings 35 but do suggest that these teachings comprised a more detailed and Gnostic-like rewriting of the Genesis Paradise story than the extant evidence allows one to reconstruct. This is also confirmed by the reported Cathar teaching allegorizing the Tree of Knowledge of Good and Evil as a woman's womb in Georgius, Disputatio inter Catholicum et Paterinum hereticum 36 which becomes the target of a bitter polemical attack in this text, arguing that woman cannot be associated with Paradise, nor the tree in its midst with her womb. This is also demonstrated by a gloss to the Interrogatio Iohannis' Paradise episode in the Vienna version which recounts in a slightly more elaborate detail the planting of Paradise, the type of trees planted, including the characteristic cosmographic detail that Satan surrounded it by a ring of fire and dwelling on its essentially evil nature stealing seeds from Paradise and planting them on his own, was exposed and challenged by God to confront the tree he has stolen and planted and as a consequence he was blackened and expelled by the tree itself from Eden
41
. Apart from the theme of Satan planting a vine and introducing sinful passion in Paradise to lead Adam astray, the third apocryphal legend, On the Beginning of the World, offers further parallels to Interrogatio Iohannis in its account of Satanael's entry into paradise to deceive Adam and Eve and assuming the shape of a serpent with the head of a maiden 42 . The evolving study of the intertextual links between pseudepigrapha-based notions and narratives in Bogomilism and these particular cycles of apocryphal works, focused on cosmogony, cosmology and biblical history will certainly shed new light on the provenance and main features of the Paradise material shared and re-interpreted by these two streams of medieval appropriation and revisions of earlier pseudepigraphic works.
Descriptions of the creation of Paradise and rewriting of the Genesis story also occur in other pseudepigraphic texts circulated in the medieval Slavonic Orthodox world such as the Slavonic version of the Life of Adam and Eve, The Sea of Tiberias and the Battle between Archangel Michael and Satanael about which it has been continuously argued that some of their versions display traces of medieval dualist editorial interventions and interpolations 43 . Some of the Paradise material in these apocryphal works possesses interesting cosmographic features but since it does not show manifest dualist elements or tendencies, it would be premature and risky to integrate this material into a discussion of the Paradise tradition in medieval Christian dualism 44 . Again, the future study of the intertextual patterns between these texts and Bogomil adoptions of the shared pseudepigraphic heritage in medieval Byzantine and Orthodox Slavonic environments could yield interesting results in the sphere of the development of ideas about the cosmogra-phy of Paradise in normative, heterodox and heretical medieval Eastern Orthodox milieus.
Significantly, recent studies of the paradise narrative in 3 Baruch 4 (especially the theme of the angelic planting of the Garden of Eden and its destruction by the waters of the Flood) have shed a new light on its dualist tendencies and potential which conditioned the interest of medieval dualist scribes in appropriating and reworking some of its elements. These recent trends of research have shown, for example, that whereas the number and list of planting angels and the type of planted trees in the Slavonic version of 3 Baruch 4 displays respectively continuity with rabbinic traditions and Philo 45 , the very notion of the five trees in Paradise finds parallels not only in Philo but also in Gnostic and Manichaean traditions 46 . The chronology and the above two main elements of the Paradise narrative in 3 Baruch 4 is also shared in the Qumran and Manichaean fragments of the Book of Giants 47 and the later related Midrash of Shemhazai and Azael
48
. Another crucial element which, as persuasively argued by Orlov, is also shared by these two related streams of paradise material is the involvement of a fallen angelic being (or beings) in the planting of the Garden of Eden -respectively Samael (Satanael) in 3 Baruch and the fallen angels of the Enochic tradition, the Watchers in the Book of Giants 49 . Paradise assumes thus a central locus in cosmic history and topography by becoming the primordial place where a superhuman being (or beings) raised the paradigmatic rebellion against the original heavenly order and divine authority.
The extant evidence (internal and external) of Eastern Christian medieval dualism is very scanty, focused principally on its theological, diabological and docetic tenets and does not allow a proper reconstruction of its adoption and development of the Paradise tradition vis-à-vis the better attested moderate dualist Paradise narrative. The corresponding records of Western Christian (Cathar) radical dualism are more detailed and offer some indications that its appropriation and revisions of the Paradise tradition may have followed their distinct exegetical dynamics, which also had implications for the sphere of cosmography. The various Cathar versions of the radical dualist formula of two primordial fundamental principles that were opposed from the very beginning naturally developed cosmogonies in which the God of Darkness was regarded as the creator of the four elements, the visible heaven, the moon, the stars and everything on earth, while the God of Light was the creator of everlasting, eternal things, four alternative elements of his own and another heaven, moon and stars 50 . Such a cosmogony in which the two realms of light and darkness are coeval and totally separate could lead to a greater focus on the transcosmic nature of any Paradise envisaged in the kingdom of Light and its "heavenly" connotations. This is indeed the case in the heavenly cosmography of Paradise advanced in the radical dualist anonymous "Manichaean" Treatise, portions of which are reproduced in Durand of Huesca's early thirteenth-century Liber contra manicheos 51 . In the sixth excerpt from the treatise the "new heaven and the new earth" of Isaiah 66, 22, 2 Peter 3, 13 and Revelation 21, 1 are recognized as the Paradise of the celestial kingdom in which are located the holy Jerusalem, the tree of life, river of life and the angelic court of the Father. Against the background of this heavenly cosmography of the Paradise in the kingdom of Light in this version of Cathar radical dualism, it would be worthwhile to recollect that generally in such Cathar radical dualist teachings Satan-Lucifer (seen on occasions as the son of an eternal evil god) initiates an attack on the heaven of the good God, causing the fall of the angels and the imprisonment of angelic souls in human bodies; in the teachings of the Albanenses of North Italy he can also be envisaged as sexually assaulting the celestial wife of the good God 52 which could reflect Eve's seduction by Samael/ Satan in the Paradise narratives of medieval moderate Christian dualism 53 . Further study of the cosmography of the celestial Paradise and the sexual dimension of the evil principle's onslaught on the "Good Creation" in medieval radical dualist teachings could establish whether such correlation between the Paradise narratives of the two principal currents of medieval dualism actually existed. nal innovations eventually created a split in this Cathar church, attempted to formulate a more somatic version of Bogomil-Cathar Christology by asserting that Jesus assumed a body of 'the stuff of Adam' 55 , a teaching which parted with traditional Bogomil-Cathar docetic doctrine that Christ never took an actual physical body, but did so only in appearance. Desiderius, moreover, manifested a very non-docetic concern with the whereabouts of the physical body of Jesus Christ, which, he claimed, was put in a terrestrial Paradise, where also resided Virgin Mary and John the Evangelist along with the souls of the righteous dead. According to Desiderius this righteous company will stay in the terrestrial Paradise until the Day of Judgement when Christ will put it again to rise and judge all good and evil 56 . It is obvious that Desiderius' teachings on terrestrial Paradise are in disagreement with the other extant medieval dualist renditions of the Paradise tradition but may reflect contemporaneous debates and opinions on the existence, nature and cosmography of Paradise in medieval Christendom. Medieval dualism did not develop in isolation from contemporaneous medieval intellectual currents and changing cultural trends, but interacted with them at varying degrees of intensity during its existence. Indeed recent studies have demonstrated the importance of high learning in Northern French 57 Italian 58 and Languedoc Catharism 59 , de monstrating that the Cathars variously participated in the wider theolo gical and educational trends of the late twelfth and early thirteenth centuries 60 . Exploring to what extent speculations on Paradise (heavenly and terrestrial) may have played a role in these patterns of interaction between dualist heresy, literacy and contemporaneous intellectual pursuits of this period may prove another fruitful area for future exploration of medieval perspectives on Paradise.
The extant Paradise narratives in medieval moderate and radical Christian dualism and their cosmographic relevance certainly lack the complexities of earlier Gnostic representations and conceptualizations of the Paradise theme, with their cosmological, soteriological and eschatological dimensions and repercussions. But this may reflect the insufficiently explored evidence (internal and external) of the development of the Paradise narrative in medieval Christian dualism. With the current level of research on the relevant primary sources on Eastern Christian dualism, it is difficult to establish as yet whether more material pertaining to Paradise in works which served as sources for a number of its teachings like 2 Enoch and 3 Baruch was adopted and re-interpreted in their narratives and theological and cosmological schemas. This may prove a useful area for a more systematic study, given the role of 2 Enoch in medieval Byzantine and Orthodox Slavonic speculations on Paradise, as evidenced by the textual interrelations between its long version and the Greek and Slavonic manuscripts of the anti-Catholic satirical tract The Disputation of Panagiot and Azimit 61 . Significantly, even before its medieval circulation in Byzantine and Orthodox Slavonic milieus the Paradise material in the original version of 2 Enoch had already served as a source for Manichaean dualist teachings concerning the heavenly paradise and the heavenly Tree of Life, as convincingly argued by J.C. Reeves 62 . Another area that would require future exploration in this context is whether the adoption of heavenly ascent notions from earlier pseudepigrapha into new dualist versions of visionary mysticism, as attested among some Bogomil and Cathar circles 63 , included also re-interpretations of Paul's account of ascent to the third heaven and Paradise (2 Corinthians 12, 1-4) 64 . Further and more systematic investigation of the Paradise problematic in the sources for Eastern and Western Christian medieval dualism may thus prove fruitful in all these areas of study. It is hoped that this preliminary survey of medieval dualist conceptions of biblical Paradise shows also once more that, among other things, the doctrinal evidence for Bogomilism and Catharism is too complex and polyvalent to be defined or ignored apriori as representing medieval heresiological constructs drawing on earlier heresiological texts and stereotypes. Thus any future study aiming to argue, for example, that the various reported accounts of Cathar cosmogony, cosmology, satanology, Christology, soteriology, biblical history and eschatology are the end result of sets of discourses forged by their clerical adversaries and attributed to communities and individuals they intended to repress, need to base such arguments on solid and cautious text-critical analysis of the extant doctrinal evidence in toto. Without such analysis it would be impossible to establish a plausible textual chain of transmission for the respective narratives, imagery, symbolism, etc., in the sources for Bogomilism and Catharism and distinguish a textual layer that could represent a genuine "heretical" belief from one that reiterates inherited heresiological stereotypes. In the opinion of the present author such text-critical treatment of the primary sources to first establish the most plausible literary and theological provenance of the respective teachings attributed to medieval Christian dualist groups or individuals still remains indispensable to the study of medieval heresy and needs to precede the application of models and approaches drawn from contemporary anthropological and sociological theory to the source material.
In the case of the notions of Paradise in medieval Christian dualism such analysis could show that along with allegorical and inverted readings of the Genesis Eden narrative, other doctrinal concerns also may have played a role in medieval Christian dualist approaches to and revisions of the Paradise tradition.
Abstract. The article intends to draw attention to some of the most significant and telling appropriations of traditional themes of Biblical paradise in medieval Christian dualism (namely, Paulicianism, Bogomilism and related groups in Eastern Christendom and Catharism in Western Christendom) and initiate discussion on the important but presently not always explicable problem of their theological and literary provenance. The significance of this problematic is highlighted by the increasing amount of direct and indirect evidence of the role played by a number of early Jewish and Christian pseudepigraphic works in the formation of medieval Christian dualist cosmogonic, cosmological, satanological, Christological and biblical history traditions. The preliminary survey of medieval dualist conceptions of biblical Paradise shows also once more that the doctrinal evidence for Bogomilism and Catharism is too complex and polyvalent to be defined or ignored apriori as representing medieval heresiological constructs drawing on earlier heresiological texts and stereotypes. The material examined in the article shows that the text-critical treatment of the primary sources to first establish the most plausible literary and theological provenance of the respective teachings attributed to medieval Christian dualist groups or individuals still remains indispensable to the study of medieval heresy and needs to precede the application of models and approaches drawn from contemporary anthropological and sociological theory to the source material. 
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